1.
The text of Psalm 1 reads as follows in a translation based on the Buber/Rosenzweig version: "Delight" in the instruction of Yhwh? Whoever is somewhat familiar with the history of German Protestantism will be taken aback at this point. For "delight" in Yhwh's doesn't mean the godless and sinful, per se. For every person who is not in Christ is godless and sinful" (p. 169).
Luther's interpretation of another version of the first verse shows this even more pointedly. Verse 1d, "nor sits together with scoffers," reads as follows in Luther, relying on the Vulgate :6 "nor sits on the dais of the pestilence." It is indisputable whom he means by "on the dais of the pestilence." It is "those Jews who are apostate from Christ, who have deadly venom on their lips and whose wine is gall. For whoever does not teach Christ must inevitably teach against Christ."
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Because Jews "are not in Christ" or "do not teach Christ," it follows inexorably in Luther's argumentation that they are to be grouped with the evildoers, the sinners, and the scornful and thus excluded from the congregation of the righteous. "Salus extra
Christum non est."
Luther's view of the term instruction (hrwt) is also determined by his Christological exclusivity. In the following quotation, instead of using "delight" (Cpx) and "instruction," Luther follows the Vulgate and uses "free will" (voluntas) and "law" (lex): "The free will to obey the law comes from faith in God through Jesus Christ.
6. The Vulgate text used by Luther is similar to the Psalterium Gallicanum. Otherwise, it is the case that the will which can be coerced by fear of punishment is a subservient and refractory will; but a will that can be lured by the desire for reward is a bribed and hypocritical will" (p. 175). For Luther, without faith in God through Jesus
Christ only an anxious attempt to live according to the Law is conceivable. Because of his Christocentrism, Luther cannot conceive of delight in the divine instruction, based on love of God, such as is found in Jewish thought.
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In Luther's interpretation of v. 4 it becomes clear that Christological exclusivity is mortally dangerous for Jews. Commenting on v. 4b, "rather they are like chaff that the wind blows away," Luther writes: "The Psalmist doesn't simply say 'chaff,' but rather 'chaff that the wind blows away.' Not such chaff as peacefully lies there; on the contrary, he means that which is scattered, swirled around, driven hither and yon. One should think, in the first instance, of the Jews. They are driven hither and yon in three ways. First, physically by storms, that is, by the efforts and indignation of the people among whom they live, as we can see before our very eyes: they don't have secure habitations because at any moment they are at the mercy of a storm that seeks to drive them away. Secondly, they are spiritually driven hither and yon by the wind of diverse teachings of pernicious teachers; because they are not rooted in faith in Christ but are confused in their thinking by untrustworthy teachers, their conscience can never be certain and peaceful. Thirdly, on Judgement Day, they will be frightened away and 8. To cite only one Jewish source on the subject, see Pirke Avot I, 2: "He [Antigonos of Socho] used to say, 'Don't be like the servants who work only under the condition of receiving payment from their master; on the contrary, be like the servants who serve their master not expecting to receive payment.'" scattered by the eternal storms of God's irresistible wrath so that they will never find peace even for a moment" (pp. 189f.).
The first point of Luther's exposition legitimizes as scriptural the expulsion and persecution of the Jews that was actually taking place. Enmity toward the Jews, which escalates into pogroms, appears as virtually a divinely willed necessity.
The second point of Luther's exposition repeats in the first place the disparagement of Jewish teachings and teachers discussed above. In addition, Luther deduces from his exclusivistic Christological thinking that a permanent crisis of conscience in which all
Jews find themselves derives from their lack of faith in Christ.
In the last point of his exposition, Luther tries to assure the permanent existence of the enmity toward Jews which he had already legitimized for his time. 11.The last two editions are nearly identical and differ from the first edition because, beginning with the second edition, de Wette corrected philological weaknesses by using W.
Gesenius' lexicon. These differences are of no relevance for my discussion.
12.The concept of historical-critical research was first programmatically introduced by G. L. Although de Wette does not say so explicitly, the entire thrust of his argument suggests that one is to assume that the "external" morality and piety of the Hebrews-or of their equivalent, the Jews 13 -are to be seen as a lower developmental stage compared with the Christian's more spiritual and more inward conception of virtue and piety. This presumption doesn't accord with the exegetical findings, because the negatively formulated threefold parallelism in v. 1 ("who walks not in the counsel of evildoers, nor treads the path of sinners, nor sits together with scoffers") is understood to be in relation to the positively formulated v. 7 of the "Shema Israel" in Deut. 6: "and you shall impress them [the words of the Torah] upon your children, and you shall speak of them when you sit in your house and when you are traveling, when you lie down and when you rise." If one includes as well the two directly preceding verses, Deut. 6:5-6 ("And you shall love YHWH, your God, with your whole heart and your whole soul and with all your strength. And these words which I command to you today shall be in your hearts") a more inward or more holistic description of piety-the love of God and God's instruction-is hardly conceivable.
Thanks to the Psalm's conscious relating of the negatively formulated v. 1 to the "Shema Israel," the second, positively formulated verse, which speaks of delight in Yhwh's instruction, is also to be understood against the background of the "Shema" and the holistic love of God and God's instruction expressed therein. That the delight in Yhwh's instruction is something merely "external" is out of the question.
love of the Law and study of the Law, which was more a thing of later Jews" (p. Similarly to Luther, his exposition of "delight in YHWH's instruction" is exclusivistically Christological. First we read: "There is a greatness in having one's delight in the Law of the Lord. The natural man, even if awareness of the holiness of the Law has been awakened in him and he anxiously tries to satisfy it, does not move beyond fear" (p. 15). By contrast, for Christians (God's born-again persons), delight in the Law predominates; yet they too must struggle constantly with their delight in sin.
Christ alone can lay claim to perfect fulfillment of the Law.
14.The two editions are nearly identical. Hupfeld is a consistently historical-philological exegete who is concerned to keep the Old Testament free of any dogmatic constraints and to allow it to speak for itself.
Hupfeld believes Ps. 1 must be dated rather late, from which it follows that "not a mere theoretical study of the letter of the law after the manner of later Jews is the result; rather, the very personal expression 'his delight' as well as the context direct attention to the moral content and spirit of the Law" (p. 9).
Underlying Hupfelds' exposition is a widespread nineteenth-century history-of- Torah scholars' faithfulness to the law and the study of Torah pursued in their synagogues: in commenting on the phrase "sits together with scoffers" in v. 1d, which Duhm refers to Torah-despising, Greek-sympathizing Jews, he says these "without doubt stood in sharp contrast to the synagogues where the Torah scholars wracked their brains over whether or not one could eat an egg that had been laid on the Sabbath" (p.
2). By emending the text to accord with his meaning he creates a peg on which to hang his negative characterization of Judaism as a nomistic religion.
That Duhm regards this nomism as religio-historical decline is evident from the following quotation which, in an exact reversal of Hupfeld, views the Psalm as dependent on Jer. 17:7ff.: "In Jeremiah there is a general concern with proper trust in God and erroneous trust in man; here [in the Psalm] the concern is the incessant study of the Law and ridicule of it. One can see how nomism has narrowed the purview" (p.
3).
Commenting on v. 3d, "all that such a person does prospers," Duhm says, finally:
"Even if the devout person studies the Torah 'day and night,' that does not exclude other activities; in everything he does-commerce, handwork, marriage-he is happy.
The author believes (without any qualms) in the recompense doctrine, as expressed in Psalm 73 or in the Book of Job. Whoever becomes so wrapped up in the Torah misses out on the lessons of reality" (p. 3).
Thus Duhm, like Hengstenberg, converted the message of the Psalm into its opposite.
For, rather than teaching "the lessons of reality," Ps. 1, the overture to Psalter, has the diverse reality of the suffering of the righteous in view, which is a common theme in the Book of Psalms. Ps. 1 counters this reality of suffering with a perspective of hope which praises a life lived according to the Torah as the more promising way, despite all appearances to the contrary. By no means does the Psalm represent a loss of reality in favor of a concern for pure doctrine. 20.In addition, the character of Jewish Torah scholarship is described in derogatory terms. The purpose of the study of the Torah is practical, as is evident in a discussion in the Sifre to Deut. 11:13. In the discussion, the following question is posed: "Which is greater [ literally: great], the teaching or the deed? R. Tarfon said: The deed is greater. R. Akiva said: The teaching is greater. All together responded and said: The teaching is greater, for the teaching leads to the deed."
3.1.

The first commentary of the twentieth century to contain anti-Jewish interpretations is
Rudolf Kittel's Die Psalmen, KAT, XIII, which appeared in the fifth/sixth edition in 1929 (1st/2nd ed., 1914) in Leipzig.
21
Although Kittel does not belong to the Wellhausen school-inter alia, he rejects its late dating of the Psalms-his interpretation of Ps. 1 follows the path laid down by Duhm, especially with regard to his negative view of the Psalm.
Kittel takes verse one's separation of the righteous from evildoers, sinners, and scoffers to refer to pagans or to Jews inclined to paganism: "Since the days of Ezra, Judaism has made this separation from pagans a most strict obligation; the principle itself, however, is older . . . Ever since pagan or pagan-friendly stirrings had crept into the community, 22.Between the first/second and the fifth/sixth editions there is only one difference; however, it is significant: the anti-Jewish remarks are more pointed in the fifth/sixth editions. In the latter, prior to "the separation from those who differ from themselves" (4) Kittel inserts the "animosity toward others."
Quite apart from the fact that v. 1 refers primarily to separation from evildoers, sinners, and scoffers within the Psalmist's own community, Kittel misjudges the nature of Israel's separation from other peoples as seen, for example, in the Book of Ezra. This separation, or rather this never consistently realized demand for separation, 23 served to protect Israel's confession that "YHWH is our God, YHWH alone" (Deut. 6:4) and, after the Exile, to prevent Israel from turning once again to worship of the idols of the peoples living in the land, as had been the case before the Exile.
This demand for preservation of Jewish identity or the partially realized practice of separation from others after the Exile Kittel maliciously turns into Jews' "animosity" toward others throughout history. This idea, carried to its logical conclusion, means that it was this Jewish animosity that provoked the hatred and the persecutions to which Jews have been subjected for centuries and from which they still suffer. interkulterelle Zusammenarbeit (Berlin, 1994) , pp. 149f.: "Ezra's rigorous demand for divorces (10:11), however, never found the enthusiastic support that is always absurdly assumed in the scholarly literature!. . . The desideratum of separation from the 'idolatrous heathen peoples' remained a theologumenon, which couldn't be carried out in practice.
Divorces of couples in 'mixed marriages' were assuredly scarcely carried out; whether the forfeiting of property or expulsion from the community with which recalcitrants were threatened (10:8) actually took place is difficult to prove."
24.In light of his negative attitude toward the Jews, it is not surprising that Kittel uses the New Finally, for Kittel the classical contrast between righteousness by faith and worksrighteousness cannot fail to be included; Kittel links it with the contrast between prophetic Hebraism and legalistic Judaism: "It is the difference between prophetic and legalistic piety, the contrast between works-righteousness and righteousness by faith, which is reflected here and which clearly shows that Ps. 1 is later than Jer 17. The
Psalm contains a reinterpretation of the prophetic word in a legalistic Judaistic sense.
There can be no doubt which of these two views of God-pleasing conduct Jesus and
Paul attached themselves to. But one should not be misled by the insight that the prophetic stage of piety and knowledge of God is superior to the legalistic stage into the error of thinking that the latter is worthless. To disdain it would be to misjudge its lofty purpose; during the time when prophecy was dying out, it served as a substitute for the living prophetic word and preserved and saved the great achievements of Israel's past for a greater future" (p. 5).
Jewish life according to the Torah in the Second Temple period thus has no worth in itself. Jews were fulfilling only a substitute and fill-in function between the dying out of the age of prophecy and the beginning of the church, preserving for the church the great accomplishments of Israel's past, that is, Hebraism's prophetic piety. Implied in Kittel's conceding to Jews this one function in the Second Temple period is that, following the saving events connected with Jesus, Jewish life has been bereft of any significance whatever.
Testament term "yoke" referring to the Law only in the sense of "burden" (p. 6) instead of the equally possible meaning of guidance for one's way.
3.1.
I come now to Hermann Gunkel's commentary, Die Psalmen, HK, in the fourth edition published in Göttingen in 1926 Göttingen in (5th unaltered printing, 1968 .
In contrast to the traditional view that the Psalms are "religious songs" to be understood Testament, the nature of the biblical will of God is that it is manifest not only in individual commandments the fulfillment of which casts off, as it were, the burden of responsibility, but rather as a persisting demand from God which lays claim to the whole person" (pp. 70f.).
In other words, in contrast with the Psalmist whom Weiser has associated with the teachers of wisdom and who knows God's demands and God's will for the whole person, every strict Jew who tries to take every single commandment seriously and to live each of them out does not measure up to God's demands and God's will. A decision to live in accord with God's will can become outright dangerous "if it is bent into a calculating recompense-belief and leads to thinking that one can make demands on God. . . . The Jewish faith, as the Old Testament shows many times over, frequently succumbed to such dangers in a variety of ways" (p. 71).
Protestant theological cliche thus obliterates completely the reality of Jewish life. As in Luther, Jewish life in accord with the Torah-be it the most devout and perfect on earth-still remains imprisoned in the sphere of works-righteousness. Apart from Jesus Christ, the attempt to live a life according to the Law is condemned to failure and is conceivable only as coerced obedience or as avaricious desire for a reward from God.
Finally, Hans-Joachim Kraus's commentary, Psalmen, BK.AT, XV/1, in the fifth, thoroughly revised and updated edition published in Neukirchen-Vluyn in 1978 (1st ed., 1960 2nd ed., 1961 [skimmed]; 3rd ed., 1966; 4th ed., 1972) .
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Like Weiser, Kraus, approaching the Psalm as a form-critic, understands it in a positive sense as a didactic wisdom poem, specifically a Torah-Psalm. Analogously to the concern expressed in his 1950/51 article cited at the beginning, Kraus here says of the term hrwt, "Every narrowing of the term 'Law' and every judging of 'Jewish nomism' is to be rejected" (p. 142).
More cautiously phrased than Weiser but in substance similar to him, he says at the end of his commentary on the Psalm that the way it pictures the qydc, "the righteous person," shows characteristics of the superindividualistic paradigm which "the 'Pharisee,' with his external, rigourous Law observance is unable to fulfill" (p. 142).
The hrwt has been fulfilled only by Jesus Christ, through whom and by whom 
4.2
In summary, the commentaries reviewed fall into three categories of interpretation models:
The first model, seen in Luther, Hengstenberg, Weiser, and Kraus, is marked by positive interpretation of the Psalm and consequently by Christian appropriation of it.
On the other hand, Jews are deemed incapable of attaining the theological level of the Psalm both in theory and practice because (reducing what these interpreters say to its essence) Jews in their strict adherence to nomism cut themselves off from the Christian truth.
The representatives of this model can be differentiated further: whereas Luther reads the Psalm completely unhistorically, Hengstenberg, and especially Weiser and Kraus, seek to place it in historical perspective. However, this has no effect on their Christian appropriation of the Psalm.
With certain restrictions Hupfeld's commentary can also be included with this model of interpretation. He too understands the Psalm positively and views Jewish use of it negatively, but he rejects any Christian appropriation of it.
The second model, found in Duhm, Kittel, Bertholet, Gunkel, and Schmidt, is that of religio-historical degeneration. The distinguishing feature of this model is that the Psalm is seen as the product of a "decayed post-prophetic Judaism." A logical consequence, as Duhm explains (p. 5), is that "an unconditional appropriation of the content of Ps. 1" is prohibited.
4.3
4.4
4.5
The third model of interpretation, represented by de Wette, is that of religio-historical progression. In contrast with the Hebrew-Jewish level of religious development, which is characterized as external and superficial, Christian religiousness is seen as more spiritual, more inward, and thus stands qualitatively higher on the religious scale. 30.In part the Catholic commentaries are, however, implicitly anti-Judaic in that they regard the Old Testament (and thus Ps. 1) as a Christian book (or as a Chrisitian text) and take no account of the fact that this book and the Psalm are in the first place by and for Jews.
